3 utility is everything and the world is organised around a form of instrumental rationality which cannot accept waste and useless expenditure.
However, there is a sense in which the discussion and analysis of luxury, and in particular a discussion and analysis of luxury in contemporary global capitalism, unlocks a critical perspective capable of moving beyond this utilitarian position. That is to say that an exploration of the idea of luxury enables a shift in perspective which takes in both Weber's (2010) vision of capitalism, where instrumental rationality necessarily results in an austere approach to life and the world, and Sombart's (1967) alternative view, which explains how capitalism revolves around enjoyment, excess, and centrally sexual desire. Given these two spirits of capitalism, which revolve around austerity and luxury, I would suggest that it would be a mistake to imagine that neoliberal global capitalism is simply an iron cage, where instrumental rationality is everything, an instead show how it is possible to locate a space, and world, beyond this miserly condition, in the state of the luxurious. In order to develop this position, I want to extend Sombart's claim that capitalism is founded in sexual desire into a Freudian (2001) theory of desire and, beyond desire, drive, where the psychoanalytic economy of lack and the satisfaction of lack collapses towards a paradoxical space of absolute plenitude and infinite poverty. The essential point of my paper is that this moment, the moment of drive, which is accessible through the realism. In what follows, then, I seek to construct a psycho-political theory of the quality of luxury and the quality of the luxurious through a consideration of Roman luxury, which I explore through reference to the relationship between Seneca and 5 off point for my discussion is, therefore, the relationship between Seneca's Stoic philosophy and Nero's reign of luxury, which I connect to Freud (2001) through the idea of Thanatos, or the death drive to nothingness, and his metaphorical connection between Rome and the unconscious, where the ruins of the ancient city become symbolic of repressed unconscious content that psychoanalysis seeks to liberate in the name of self-understanding.
On the basis of this connection, my claim is that there is an unconscious state and experience of luxury and luxuriousness that is transhistorical and links the experience of the Romans to the present. My turn to Freud thus pitches Seneca and Nero into the present where I turn to the works of perhaps the modern theorist of luxury, Georges Bataille, and his concepts of the accursed share, consumption, eroticism, sovereignty, and atheological mysticism. Working through Bataille I conclude through an exploration of an aneconomic understanding of luxury which has previously been understood economically on the borderline of need. This is where my reference to the Freudian (2001) notion of thanatology, or the word of death, comes into view, because I want to suggest that the principal significance of the state and experience of luxury resides in an attempt to escape the passage of time through either the simulation of death or, in the real experience of the luxurious, the flatline itself. In my view luxury and the luxurious are, therefore, about escape from the thingness, and the temporality of life. Thus I conclude with the claim that luxury, and this is the case for the experience of luxury in contemporary capitalism, should be understood in terms of the sacred, and cannot be thought through in profane, instrumental terms, even though today, in the global, capitalist, secular world, the luxurious is hidden inside the profane economy of things. In this way, my 6 final point is that contemporary luxury represents the sacred unconscious of the profane world and, as a consequence, a kind of religiosity without religion, which has the potential to tip over into what Eugene Thacker (2011) calls Bataille's divine darkness, a kind of transcendental materialism, where things suddenly lose their value and the empire of economy collapses towards a new sustainable future where humans live in intimacy and sympathy with their environment.
However, before I turn to this thesis, and my line through Seneca, Nero, Freud, and Bataille, I want to contextualise my discussion and explain the relationship between luxury and contemporary social and political thought. In his classic work on the idea Chris Berry (1994) points out that luxury resides on the borderline of need and necessity. Here, luxury is understood in the context of the shift from ancients to moderns, and the related move from a closed to open conception of the universe. In the modern, open, world the dynamism of desire becomes a positive attribute, and the endlessness of luxury predicated on shifts in understandings of need, is recognised as essential to growth. Although Berry's story takes in the demoralisation of luxury, so that the Socratic-Platonic, Stoic vision of the evil of the passions no longer holds in the modern world, I would suggest that the moral critique of luxury remained a force in Marxism, Neo-Marxism, and psychoanalysis, where Freud and Lacan explained the necessity of Oedipus and repression. In the case of psychoanalysis, the tendency to the demoralisation of luxury really took effect in the late 1960s when Lacan came into conflict with Deleuze and Guattari over the fate of Oedipus. Against the classic Freudian figure of necessary repression, Deleuze and Guattari (1983) celebrated Anti-Oedipus and the useless figure of the schizophrenic, whose principal characteristic was transgression. Following the same approach, 7 Foucault (1990) would later reposition Seneca and the Stoics, so that the Roman guides to living with lack became champions of transgression and selftransformation. In this context luxury is never simply about economic growth, which, Berry points out, we find in Mandeville and Smith, but also the transgression of the self, and the over-coming of the repressive, austere, system set up by Freud's Oedipus. Of course, in recent years, and centrally since 2008, the moral critique has returned centre stage, and the revolutionary power of the transgressive critiques of Deleuze and Guattari and Foucault has faded slightly, simply because the new spirit of capitalism has made luxury its core principle. In the wake of Weber (2010) , who imagined an austere, purely instrumental form of capitalism, Sombart's (1967) economy of luxury and desire is now centre stage. Although it would be a mistake to imagine that the Weberian model is no longer relevant, because the majority of people still labour under conditions of austerity, post-modern capitalism lives off luxury, which ensures growth, and essentially supports its very existence. As Adorno and Horkheimer (1997) saw in the mid-20 th century, consumer capitalism survives on the basis of its utopian function / fiction -the promise of luxury and the escape from the pain of production is sold to everybody through the culture industry.
But the problem of contemporary, global, capitalism is that the space of luxus, the space of transgression and luxurious expansion, the space for going beyond, the space for more, no longer really exists. In this situation the modern, open, world has started to close down, towards a post-modern, or globalised, world characterised by a lack of space, possibility, and hope. Work is everywhere. Under conditions of closure, where there is no more space, luxury shifts to time, and we seek escape from need and necessity in moments of bliss, but even these moments are now rare. Emperor in his teens, may be seen to embody the trajectory of luxus, where the phallic father figure falls into excess, pushes his consumption beyond the profane world of things, and eventually reaches the true sacred space of luxury found in annihilation, sacrifice, suicide, Seneca extended Socratic-Platonic philosophy and wrote about the emptiness of consumption and luxury, but, most importantly, was similarly set on escape from the profanity of the material world into sacred space, which he would identify with the universe, where all things are in all things, in his late work, Natural Questions (Wilson, 2014) . Following Socrates, who famously seeks to escape the confines of the miserable human body in Plato's (2002) Apology, Seneca was critical of material existence, and thought that the body is a slave to desire, which threatens to run amok unless it is carefully controlled by the powers of reason.
Building upon Plato's equation of political psychology, where reason must control the passions, and architecture, where the city of men must reflect the beauty of reason, order, and justice, Seneca opposed the luxury of Rome, which under Caligula and
Nero was always about more and pushing back the limits of consumption, with his 12 own empire of the self (Wilson, 2014) . For Seneca, the self was the first empire and it required reason, moderation, and austerity in order to escape the turbulence and desire and the passions. Thus, what I want to suggest in this, the second section the article is that the story of Roman luxus is the story of these two empires -the social, political, economic, and cultural Empire of Nero, who lost himself and his city in the luxurious world of things which eventually led to mass suicide and apocalyptic destruction, and the Stoic, or Greatest Empire of Seneca, who sought to leave the world of things behind for a life and death characterised by voluntary simplicity (Romm, 2015) . As a result, my argument will be that Nero and Seneca, the Roman exemplars of luxury and austerity, can be seen to symbolise two very different versions of the concept of luxus, which ultimately lead towards the same conclusion -that is, transgression of the profane world of things and occupation of the ultimate space of luxury, death, where the quality of the luxurious is defined by dark, empty, nothingness.
Following Berry's (1994) work we can make the case that Nero's Rome was characterised by three forms of ancient luxury -self-indulgence, greed, and ambition. The monstrosity of the Emperor is well known to the extent that he has become a kind of mythological symbol of excess. Consider his most famous transgressions. According to key sources, such as Tacitus (2003) which explains that anger, the most destructive emotion, emerges from injury and the desire for revenge. For Seneca (2014b) , the only reasonable response to the chaos of the passions is to throw them into relief through contemplation of the vastness of outer space which will reveal the indifference of things. He makes this point in his Consolation to Helvia (2014a), which was written in exile on the barren rock of Corsica, where he reflects upon the metabolism of luxury. On the culture of feasts, he says that the rich eat to vomit and vomit to eat, and creates a vision of apocalyptic collapse. In his view, this luxurious state is entirely unsustainable and will eventually end in catastrophe.
Of course, the problem with Seneca's stoicism was that he was himself a member of the Roman super-rich, but it is perhaps this situation which enabled him to see through things and look beyond materiality (Wilson, 2014) . This is exactly what he says in his essay On the Happy Life (2014c), where luxury is a delusion, a mirage, and things are indifferent to human life. He tells us that the problem with the desire for luxury things is that it is always beyond itself and essentially exists in a state of lack. Long before Lacan wrote about desire in terms of lack, Seneca saw that it is impossible to capture the significance of life in the base materialism of things.
Despite our possession of things, life slips through our fingers and we die every day.
For Seneca, life is mediatio mortis, or a process of living towards death. In the face of this terminal condition, Seneca's response was to embrace minimalism, and enjoy 19 the fleeting nature of life. In his view immortality cannot be found in luxurious things and the splendour of consumer goods, but rather in thought and contemplation, which takes the philosopher out of time and places them in a kind of universal space (Seneca, 2010a) . While Nero sought to access luxury through things, but eventually pushed through the material towards the true space of luxury in death, destruction, and eventual return Freud's child plays fort / da (here / go) with a wooden toy he is able to retrieve in his own time. For Freud, the child's game is a symbolic means to the mastery of unpleasure and the creation of a state of pleasure where he feels comfortable and secure. In other words, if he can control the toy's departure, he can feel better about his mother departure.
However, since his symbolic solution to the problem of his mother's disappearance in no way impacts upon her real reappearance, Freud notes that his grandson feels the need to repeat his game ad nauseaum. Thus Freud invents the compulsion to repeat, which he suggests is evidence of our inability to master traumatic events that have already taken place, and symbolic of our most basic limitation, what he calls the inertia of being. The metaphysical condition of the inertia of being essentially means that we are limited creatures who can only develop so far before we feel the need to return to the start. In the same way that Freud's grandson wants to hold onto his mother and repetitively seeks to ensure her return, the notion of the inertia of being suggests we are always already on the way back to the beginning even when we think we are moving forward into the future. Basically, life is a circle and every move forward is also a move back towards the beginning. In Seneca's words, we are dying every day we are alive (Romm, 2015) . This is the darkness of Freud's theory, which resides in his view of what the return to source means -namely the oceanic state before birth where we are lost in inuterine fluids and have no sense of self.
Since it is impossible to achieve this state once we have been born, Freud's point is that we unconsciously seek out the annihilation of the self in addictive selfdestructive acts that either temporarily enable escape from the pain of individuation or more fatally, result in our extinction. Freud calls this will to self-destruction the (1991, 1993 Akin to Seneca's theory of the natural identity of all things in his Natural Questions (2010a), Bataille's (1991) view is that existence itself is luxurious because life constantly exceeds itself in the creation of organisms which emerge, merge, and reemerge from base matter. In nature itself, Bataille (1991) tipped over into instrumental rationality (zweckrational) that the economy started to become its own end -Weber's dreadful 'iron cage'. Here, the purpose of production becomes consumption which is transformed into a kind of profane form of religiosity.
Inside this more or less entirely secularised economic world view, luxury becomes about fine things and nothing more. However, Bataille's (1991 Bataille's ( , 1993 point is that the unconscious dimension of the sacred remains and it can be reached either through absolute austerity, where the body itself withers away, or infinite luxury, which entails the expansion of the consumption of fine things to the point where finery becomes absurd and collapses back towards base materiality. When this happens material luxury burns itself out, the fantasy of objective value in the world dissolves, and the route back to intimacy with the world is revealed. This is what luxury means for
Bataille -the luxury of communion with the universe, rather than the debased luxury of things.
In Volume III of The Accursed Share (1993), which is subtitled Sovereignty, Bataille understands the sovereign less in terms of the power to command and more through the ideas of waste and the superfluous. That is to say that the sovereign is sovereign because it has no utility and stands outside of the restricted economy where everything has a purpose that enables something else to happen and so on. The value of this reading for contemporary capitalism resides in its ability to reveal the true logic of luxury, which is that it is not really concerned with the profane world of things, but is constantly seeking to move beyond the materal sphere into theological or atheological space. Simply put, this means that the contemporary capitalist model, which is now caught between the twin infinitives of material austerity and obsessive consumption of fine things, is unsustainable and that it will eventually tip over into a new system characterised by true luxury beyond materiality characterised by intimacy with the world. There is no doubt that the emergence of this general economy will produce enormously traumatic effects, precisely because the contemporary global system is defined by its attachment to the endless growth of the profane economic system, but this is why my history of Nero, Seneca, Freud, and Bataille is also a history of violence, destruction, and suicide. From the profane side of things, the leap into the sacred universe of luxury will always look like death, because it represents a move towards a more stable state where things dissolve into universal substance that exceeds individual self-identity. At the moment the move to this luxurious state can only be imagined through fiction, which include visions of what the world would look like without humans. While Quentin Meillassoux (2009) imagines the primal universe before the invention of human life, what these fictions think through is the possibility of the future of the planet without humanity (Weisman, 2007 
Although Bataille never mentions imperial

